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1 Cesare Giraudo has published an interesting survey of the treatment of the major themes relating to eucharistie theology in the manuals of theology over the last several centuries.
2 According to his analysis, the discussion of the eucharistie presence often occupies two-thirds to three-fourths of the total space devoted to the Eucharist.
It was no surprise then that the bishops at Vatican II took up the theme of presence in the Constitution on the Sacred Liturgy, Sacrosanctum concilium. 3 What may have been surprising is the way in which the council treated the topic, not simply as "real presence" but as presence in a variety of modes. Describing presence in a manifold way, however, had been prepared by Pope Pius XII in his 1947 encyclical Mediator Dei. How this teaching on the presence of Christ came to be MICHAEL G. WITCZAK received his doctorate in sacred liturgy (S.L.D.) from the Pontifical Liturgical Institute, Pontifical Atheneum of St. Anselm, Rome. He is vice-rector and professor of liturgical studies at Saint Francis Seminary, Milwaukee, and lecturer in sacramental theology at the Pontifical Liturgical Institute, Rome. He has a contribution on "The Sacramentary of Paul VI" forthcoming in the Handbook for Liturgical Studies 3: The Eucharist (Liturgical Press). He is also researching the development of the Roman ordo missae in four eleventh-century manuscripts of the St. Gallen Stiftsbibliothek. 1 This study is based on my Henni Lecture at Saint Francis Seminary, Milwaukee, Wisconsin, delivered on September 2, 1997. My thanks to the seminary faculty, administration, and students for the opportunity to share these reflections with them.
2 Eucaristia per la Chiesa: Prospettive teologiche sull'eucaristia a partire dalla "lex orandi" Aloisiana 22 (Rome: Gregorian University, 1989) 4-6. incorporated into the Constitution on the Sacred Liturgy is complex. The conciliar doctrine and its subsequent acceptance into the papal magisterium and contemporary eucharistie theology is the focus of this article.
My purpose here is threefold: first, to explore the origins, development, and appropriation of the doctrine of the manifold presence of Christ in Vatican II and in subsequent papal and curial documents; second, to analyze the use of this eucharistie theology in three authors from the period immediately following the council (Edward Schillebeeckx, Joseph Powers, and Alexander Gerken) as well as in three recent authors (David Power, Robert Sokolowski, and Raymond Moloney); and third, to offer some observations and pose some questions about the significance of the doctrine in recent theological reflection on the Eucharist.
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THE CONCILIAR TEACHING
The teaching of Christ's manifold presence in the liturgy is found in Sacrosanctum concilium no. 7. My interest focuses on the first part of that section and particularly on its context. The constitution was the first document debated and subsequently promulgated by the bishops at Vatican II. It begins with four numbers that formulate the overall agenda of the council: to invigorate the lives of the faithful, to adapt the Church to the times, to promote Christian unity, and to reach out to the whole world. The liturgy is a preeminent way to accomplish these goals. The constitution then introduces its theological argument. God's plan for the world is fulfilled in Christ. Christ in turn sent the apostles to preach the good news and to baptize those who believe. The Church celebrates Christ's paschal mystery through the power of the Holy Spirit. The text (no. 7) then elaborates on five ways that Christ is present:
To accomplish so great a work, Christ is always present to his Church, especially in its liturgical celebrations. God's plan in Christ is now fulfilled in the Church, Christ's own body, to which Christ the head is present in a variety of ways. I call attention to the order in which the modes of Christ's presence are here presented, indicated by the bracketed numbers: [1] in the sacrifice of the Mass; [2] especially in the eucharistie species; [3] in the celebration of the sacraments; [4] in the word; and [5] in the assembly gathered to pray and sing. This teaching, and the whole Constitution, which seemed to burst forth upon the Church unawares, actually had a complex history.
The Preconciliar and Conciliar Period
Four preliminary proposals for the constitution had been sketched that led to two draft schémas, the second of which was distributed to the Council Fathers in July 1962.
6 1 cite the pertinent passage from the second schema:
3. To accomplish so great a work, Christ is always present to his Church, especially in its liturgical actions, he who promised: "Where two or three are gathered in my name, there am I in the midst of them" [Mt. 18:20] . It is he himself who speaks when the words of holy Scriptures are read and explained in the Church; who unceasingly renders praise to God the Father; who continues the work of salvation, which he had accomplished while on earth, in the Sacraments; and now offers himself in the Sacrifice of the Mass "through the ministry of priests, who formerly offered himself on the cross" [ Second, the presence of Christ in the proclamation of the word is ex panded by including in its explanation his presence. And third, there is no explicit reference to the presence of Christ in the eucharistie spe cies. The conciliar debate had focused on four points: the need to mention explicitly the presence of Christ in the eucharistie species for fear of downplaying the doctrine of transubstantiation; the need to use an ascending order rather than placing the Eucharist last, something that might seem to downplay the real presence; concern to articulate clearly the varying quality of Christ's presence in listing these modes of pres ence; and concern that preaching was mentioned as a place for the presence of Christ. In addition, a number of reactions noted the close ness of this teaching to that of Pius XII in Mediator Dei. Why, asked some of the Council Fathers, would it not be sufficient simply to quote the encyclical? It is interesting to compare and contrast the order in which these various forms of Christ's presence are listed. In Mediator Dei, the pope begins with the most important and profound presence of Christ in the celebration of the Eucharist, in the minister and in the sacred species. He then proceeds to the presence in the sacraments, and finally to the most diffuse presence, in the community's prayer. The schema however reverses this order, offering one that almost follows the order of a liturgical celebration: gathering for prayer, the word and its explanation, prayer, sacrament, and the eucharistie sacrifice. The final draft of Sacrosanctum concilium returns to the order oí Mediator Dei, but with the addition of the proclamation of the word (the explanation is now omitted as a presence of Christ). The conciliar constitution also substitutes patristic and biblical language for the more Scholastic language οι Mediator Dei, namely the quotation from Augustine regarding baptism ("when a man baptizes . . .") instead of the language of "in struments of salvation."
The Postconciliar Period
A great deal of theological reflection on the Eucharist had taken place in the 1950s and the 1960s and continued even after the publi cation of the Constitution on the Sacred Liturgy. Paul VI responded to some of this theological reflection with his encyclical Mysterium fidei in 1965. His main goal in the encyclical was to reaffirm the traditional teaching that Christ is present in the eucharistie species by means of "transubstantiation." He entered into dialogue with theologians who were proposing other ways of understanding this presence, such as "transignification" or "transfinalization." In Mediator Dei nos. 35 to 39 he expanded the teaching of Sacrosanctum concilium no. 7.
35. All of us know well that there is more than one way in which Christ is present in his Church, but it is useful to dwell on this beautiful teaching that the Constitution on the Liturgy brought out briefly [Sacrosanctum concilium art. 7].
[5] Christ is present in his Church when it prays, since it is he "who prays for us and in us, and is prayed to by us; he prays for us as our Priest and in us as our Head; as our God he is prayed to by us" [Augustine, In Ps. The first thing to note is that Paul VI returned to the ascending order of the conciliar schema. He began with the presence of Christ in the praying community and concluded with the eucharistie presence, thus situating the latter in the context of the former. Paul VI then added several presences not found either in Mediator Dei or Sacrosanctum concilium: [b] in the Church performing works of mercy; [c] in the pilgrim Church in its journey; [d] in the shepherding function of the Church. These are not specifically liturgical presences. He then returned to speaking of the presence of Christ in the preaching of the Church and in the proclamation of the word. This can be attributed in part to issues raised in the conciliar debate on the Dogmatic Constitution on Divine Revelation and the Decree on the Ministry and Life of Priests. The pope always used the dative case (Ecclesiae) to speak of the presence of Christ "to" the Church as did Sacrosanctum concilium. In this he seems to have been influenced by the conciliar language that speaks of the Church as a "sacrament." Finally, he introduced the distinction between these "real presences" of Christ. They are all "real" but the presence in the eucharistie species is real "per excellentiam," a phrase for which no adequate English translation exists; hence the French par excellence is used. This last is a breakthrough in language, since for most Catholics in 1965 "real presence" would associate the permanent presence of Christ, body and blood, soul and divinity, to the Blessed Sacrament.
11 This papal teaching quickly entered the mainstream of church documents, as we shall see.
The Instruction on Eucharistie Worship in 1967 uses the order proposed by Paul VI, although it eliminates the nonliturgical presences. The Instruction also eliminates the reference to the presence of Christ in preaching. It adopts verbatim the pope's distinction regarding all of these as the "real presence" of Christ. Note, too, that the presence is "to the Church" (dative case) "in" various liturgical actions (prepositional phrase), but "under" the eucharistie species.
9. In order to achieve a deeper understanding of the eucharistie mystery, the faithful should be instructed in the principal modes by which the The General Instruction of the Roman Missal in 1975 also takes up this teaching in its description of the general structure of the Mass, but it reverses the order in connection with Christ's presence in the minister and in the word. In a way that is completely unique, the whole and entire Christ, God and man, is substantially and permanently present in the sacrament. 14 The "Introduction" to the Lectionary for Mass highlights the presence of Christ in the word and in preaching. The Introduction first distinguishes between the "proclamation" of Christ in the Liturgy of the Word and the "working" of Christ in the Liturgy of the Eucharist, but then it immediately adds that Christ is present in the Church's preaching:
4. In the celebration of the liturgy the word of God is not voiced in only one way nor does it always stir the hearts of the hearers with the same power. Moreover, the word of God unceasingly calls to mind and extends the plan of salvation, which achieves its fullest expression in the liturgy. The liturgical celebration becomes therefore the continuing, complete, and effective presentation of God's word.
That word constantly proclaimed in the liturgy is always, then, a living, active word [Heb 4:12] through the power of the Holy Spirit. It expresses the Father's love that never fails in its effectiveness toward us. The General Instruction of the Liturgy of the Hours takes up the teaching to emphasize that the prayer of the Church is always a celebration of Christ's presence in the community, the proclaimed word, and the prayer and praise of the Church.
13. In the Holy Spirit Christ carries out through the Church "the task of redeeming humanity and giving perfect glory to God" [Sacrosanctum concilium no. 5], not only when the eucharist is celebrated and the sacraments administered but also in other ways and especially when the liturgy of the hours is One last document of a different kind is the Catechism of the Catho lic Church. Here the teaching οι Sacrosanctum concilium no. 7 is sim ply repeated in the Catechism's section on the liturgy. In the para graphs on the Eucharist the various presences of Christ are laid out again in yet another order, combining the teaching of Sacrosanctum concilium with Paul VI in what seems to me a very strange order, beginning with the word and ending with the Eucharist. The logic of this arrangement is hard to discern. By choosing Sacrosanctum con cilium instead of Paul VTs Mysterium fidei, the Catechism seems to place less emphasis on the sacramental nature of the Church. modes in which Christ is present. They begin with the gathered assembly and culminate in the eucharistie presence under the species of bread and wine. Clearly the official teaching, taking its origin from Pius XII, adding the presence of Christ in the word and in preaching, and then adding Paul VFs nuance that they are "real presences" with the eucharistie presence as real par excellence has generally established part of the way the Catholic Church speaks about the Eucharist and the liturgy in its liturgical books. The usual grammar of this teaching is that Christ is present "to the Church," using the dative case. In Sacrosanctum concilium, the modes of Christ's presence are then "in" various liturgical actions, using the prepositional phrase. In Mysterium fidei though, the presence of Christ is always to the Church in its actions, stated by use of the dative case with a gerundive phrase: praying, ministering to the poor and needy, etc. The various modes of Christ's presence are actions of the Church except for the final one, which is "under" the species of bread and wine. The implication of this grammatical structure is that Christ's presence is relational and active. The presence "under" the species seems to be ontological and perhaps more static.
Despite the enthusiasm with which the official documents have adopted this teaching in the introductions to the official books, the teaching has had a mixed history in subsequent reflection by theologians on the Eucharist. Two recent publications by James T. O'Connor 18 and Michael Gaudoin-Parker 1^ omit altogether this teaching related to the eucharistie theology of the Church; neither mentions the doctrine of the manifold presence of Christ. The question to ask is: Has this teaching entered postconciliar eucharistie theology?
RECENT EUCHARISTIC THEOLOGY
In order to get a sense of whether this teaching has entered systematic reflection, I explore three treatments of the Eucharist from the decade immediately after the Council and then three treatments from theological writing since 1992. By taking this limited "core sample" one may be able to judge how the theology of eucharistie presence has been affected by this teaching of the "manifold presence" or various modes of presence of Christ in the liturgy, especially in the Eucharist. presence. In the first section Schillebeeckx gives a historical interpretation of the teaching of the Council of Trent on the eucharistie presence and explains why "transubstantiation" was the only word the council could use to remain faithful to the tradition as the Council Fathers understood it. In the second section, he tries to explain new approaches to this issue. He explores various factors heralding these new approaches, such as changes in philosophical language. As part of these factors leading to a new approach he mentions "the manifold realisation of the one 'real presence' of Christ." 21 He points out that this teaching is the result of the council's return to biblical and liturgical sources for understanding. He speaks here of a "manifold intensity" of the one real presence of Christ. He reminds us that these are personal presences, since all presence is personal. After detailing the "real presence" of Christ in the word, in the assembly, in anyone who is in the state of grace, in the sacraments, and in the Eucharist, he says, "In each of these cases, there is a distinctive density of Christ's real presence."
Theologians in the First Decade
22 Schillebeeckx maintains that the goal is to situate the eucharistie presence "within the sphere of Christ's real presence in the believer and in the whole believing community."
23 He emphasizes the personal quality of this presence, a presence for us. It is a presence that is personal, interpersonal, and reciprocal.
Later in the book he takes all this for granted and speaks about this personal and interpersonal reciprocal presence without explicitly referring to the broader context. Schillebeeckx speaks of the "essential bond between the real presence of Christ in the Eucharist and his real presence as Lord living in the Church," 24 but does not explicitly pursue the manifold modes of presence. He is caught up in the theological controversy about the real presence and the change that brings it about in the eucharistie elements.
Joseph Powers explains the eucharistie controversy to an Englishspeaking audience in his Eucharistie Theology. 25 He begins with an overview of the doctrine of the Eucharist in history and then proceeds to an assessment of the biblical data on the Eucharist. His third chapter on the sacrament of the Eucharist focuses on the issues of causality and grace. The fourth chapter explores the question of the real presence and "transignification."
Powers deals with the teaching on the manifold presence of Christ in Chapter 3 on the sacrament of the Eucharist. He begins with the Council of Trent's placing of the Eucharist in a broad sacramental context (DS 1639 enee in the Mass in the person of the minister and His special presence in the Eucharistie Species, His presence as the principal agent in every sacramental action, His presence in the reading and preaching of the word, and, finally, his presence in every praying community."
This general statement about the liturgy can be said preeminently of the Eucharist, since Christ is always the primary actor in the Eucharist. Powers then uses the word "sacrament" to speak of the manifold presences of Christ: each is a "sacrament" of the one presence of Christ. He continues by making the same point as Schillebeeckx, namely that the presence of Christ in the consecration and in communion must be understood within the broader context of the whole eucharistie action: "It is within this entire sacramental context that the consecration and communion take place, and it is within the totality of this context that the questions of 'presence' and change must be understood."
27 However, this is a complicated proposition. These various manifestations must always be related to the core meaning of the Eucharist: it is one sacramental action.
First, Powers situates the eucharistie ritual in terms of its center: ". . . it is the public worship of the Christ, the act in which the Church gathers together before God in Christ, acknowledging the fact that her existence as God's people is God's own and constant gift."
28 He then enters a lengthy exploration 29 of three central moments of the eucharistie celebration: prayer and song, the proclamation of the word, and the communion-sacrifice. The prayer is the prayer of the Church and of Christ. The word proclaimed is God's plan of salvation in Christ, proclaimed to the community by Christ. Finally, the communion-sacrifice is the heart of this act of worship, which brings the horizontal and vertical elements together.
Powers here roots this teaching of the manifold presence of Christ in the phenomenon of worship: the unfolding of the ritual in a specification of the eucharistie sacramentum, the Eucharist as "sign-act." Yet each of these presences points to the central unity, the res sacramenti, which is the reality that holds it all together. Alexander Gerken's influential book Die Eucharistie 30 also tries to explain the changes then current in eucharistie theology, and especially to contextualize the developments. His particular contributions is to situate the historical development of eucharistie doctrine within broad philosophical categories: the personal/historical categories of the Scriptures, the symbolic thinking of the patristic period, the "objectthinking" of the Middle Ages, and the existential/phenomenological thinking of today.
He gives a detailed description of the theological developments of the 1950s and 1960s, and proposes the need for a "relational ontology" in Ibid which to ground our thinking about eucharistie presence. But in offering this contextualization of the eucharistie controversy, he does not include the doctrine of the manifold presence. Its implications can be seen but he never mentions it directly, nor does he try to incorporate the issues of Christ's presence in the assembly at prayer or in the word. This first period offers a serious effort to address the issues of personalism and phenomenology as they contribute to eucharistie theology. The eucharistie presence is always a personal presence. That presence can only be experienced in the actions and activities of life. Exploring those activities can lead us to a deeper appreciation of the complexity and diversity of the presence of Christ to us and in us.
The order of the presences for Schillebeeckx is one of increasing personal intensity. For Powers, this presence is discerned in the unfolding of the ritual action. These, of course, are not necessarily mutually exclusive understandings.
Eucharistie Theology since 1992
I turn now to three approaches to eucharistie theology that have appeared in the last several years. This choice may seem somewhat arbitrary, but will serve as a sample of recent work and allow us to keep this presentation at a reasonable length. 31 First, I consider David Power's The Eucharistie Mystery: Revitalizing the Tradition. 32 Power attempts in this work to make sense of a ritual celebrated "amid the ruins" of late medieval and Tridentine eucharistie piety. This kind of piety collapsed along with the political, cultural, and economic world that crumbled after World War II under the weight of the Holocaust and the atomic bomb. Power offers an analysis of the contemporary situation highlighting diversity in celebration and a world in dissolution. Given that world of diversity and dissolution, he proposes to reflect on the eucharistie tradition by exploring the canonical texts of this tradition (especially the eucharistie prayer). He looks at the ritual of the Eucharist as it developed; at the relationship of Eucharist to ethics; and at the relationship of Eucharist to philosophical thought, or, as Power puts it more succinctly, "remembrance, ritual enactment, Christian practice, and eucharistie doctrine."
33 He uses historical methodology, pausing at three key moments: the New Testament period, the pre-Nicene Church, and the later Middle Ages. The last part of the book presents Power's own attempt to revitalize the eucharistie tradition for a world in ruins. In his presentation on the contemporary magisterium, Power refers briefly to the teaching on the manifold presence of Christ. The Constitution on the Sacred Liturgy, he argues, placed the Tridentine emphasis on Christ's presence in the eucharistie species in the context of his presence in the assembly, in the Word, and in the minister. He judges that Paul VI and John Paul II in their teaching on the Eucharist are trying to hold together the traditional concerns about sacrifice, presence, transubstantiation, and priesthood with the new developments and language about the Eucharist. He mentions the revision of the General Instruction of the Roman Missal where he detects an attempt to state the traditional understanding in its reference to the Mass as "first and foremost the action of Christ through the ministry of the priest, even though Christ is present not only in him but also in the assembly and in the word."
34
Power reflects upon the doctrine of the manifold presence of Christ in Chapter 14, "Memorial and Representation." After presenting memory as a human, biblical, and ritual reality, he reflects on the need to remember suffering, the dead, and creation. He also explores "anticipative remembering" where our hope in God's fidelity is expressed. Then he offers his perspectives on "representation," namely, the connection between the historical reality of Christ's death and Resurrection and the Eucharist. Power does not directly cite the teaching of Sacrosanctum concilium no. 7 nor Paul VI, but he does address the presence of Christ and his simultaneous absence inasmuch as Christ is not present in the same way he was when he walked the earth. He compares the presence of Christ to the relationship of language and thought. When people write, they are expressing themselves and they are present in their self-expression. Hence, God is present in his Word made flesh. Presence to another implies space, and space requires distance of the one from the other. Communication occurs in time, not immediately, and must be done slowly, allowing for all the ambiguity that human words imply.
"When it is affirmed that God and Christ are present in the eucharistie action or that they are represented in it, this means that they are present subject to all the modalities of symbolic expression and communication."
35 This being so, Power speaks of the various modes of communication: narrative, blessing, bread and wine, eating and drinking, within a community of service. The role of the présider then is seen as being in service to the ritual communication. Power conceives of the presence, it seems to me, in much the same way as Joseph Powers: namely, that presence is mediated in the ritual in all its complexity. What is mediated is the reality of God's presence in Christ. At the same time, the mediation is always incomplete and imperfect, only an inadIbid. 263-64.
Ibid. 318.
equate representation of the whole reality. Power's perspective is an interesting contrast to that of Schillebeeckx who saw the presences in terms of relative "intensities." Power focuses on the distance necessarily entailed in presence rather than on intensity of encounter. Robert Sokolowski, primarily a philosopher, uses Husserl's phenomenological thought pattern to explore the subject in Eucharistie Presence: A Study in the Theology of Disclosure. 36 He begins by differentiating positive theology (the exploration of the history of a doctrine) from speculative theology (the use of philosophy to present an ordered account of the truths of the faith). He proposes a third type of theology that he calls the theology of disclosure. It reflects on how the things taught by the Church "come to light . . . [and] how they appear." He uses Husserlian phenomenology that "examines structures of disclosure; . . . [and] describes the forms of manifestation proper to Christian things. It tries to describe how Christian things must display themselves, in keeping with what they are, and how they must distinguish themselves from things that resemble them and with which they may be confused." 37 An example would be distinguishing a meal such as the Passover from the Eucharist.
In Chapter 2, "Eucharistie Perspectives," Sokolowski treats the teaching of the manifold presence of Christ. He begins by stating Aquinas's doctrine on the Eucharist, that it is a sacrament and a sacrifice {Summa theologiae 3, q. 79, a. 5 c). This doctrine raises two issues: the identity of Christ's sacrifice and the celebration of Eucharist, yet the recognition that these are two different historical acts; and the change in person from "we" and "us" in most of the prayers and texts of the Eucharist to "you" and "my" in the institution narrative ('Take this all of you and eat it, this is my body").
Sokolowski then goes on to reflect on this latter point in terms of the unfolding of the eucharistie celebration. He sees it in three stages: the introductory rites, the celebration of the word, and the eucharistie action, an approach very similar to that of Joseph Powers. This is a celebration in which the presence of Christ is "graded in intensity, leading up to the real presence of Christ that occurs when the bread and wine are changed in their substance into the Body and Blood of the Lord."
38 His language is reminiscent of Schillebeeckx's. Sokolowski writes that there is a graded order among those who participate as well, with the one who takes on Christ's own words representing Christ in a particular way. Sokolowski later spends time reflecting on the role of word in the eucharistie celebration, but eventually focuses on developing his theology of disclosure in relationship to the eucharistie hopes to reflect the peace that now exists after the controversies about the real presence in the immediate conciliar and postconciliar period, and draws upon the advances in liturgical studies since the council. Moloney first deals with the doctrine of the manifold presence of Christ in the final chapter of his historical section. He discusses Paul VFs encyclical and comments on how the pope uses the conciliar teaching to place the real presence "within the context of liturgical presence generally." He states the issue this way: "The fundamental reality, through which the problem of distance between Christ and ourselves is overcome, lies in the mystery of the Church itself (cf. Matt 28:20). It is from Christ's presence in the Church that all the other modes of 'real presence' flow." 41 He follows the lead of Joseph Powers, Schillebeeckx, and Sokolowski and sees the celebration as a progressive intensification of the presence. Yet there is a nuance in his treatment, since he sees the presence as a leading up to and a leading away from: gathering, hearing the word, and the central action of Christ offering himself to the Father. Leading away, there is communion under both kinds (hence two kinds of presence), the presence in the tabernacle and the presence in the people going out from the church building into the world where Christ will now be more fully present. He comments that this approach breaks with spatial notions of presence and emphasizes a personal kind of presence.
42
Moloney returns to the notion of the various modes of Christ's presence in his reflections on "presence and change." He explains the various theories of eucharistie change, then speaks about the presence in the tabernacle. He insists that there is no rivalry among the various presences, but rather complementarity. The different modes of presence imply different modes of response to the presence: in others, service; at Mass, active participation; in the tabernacle, praise and adoration.
UNRESOLVED ISSUES ON CHRIST'S PRESENCE
This overview of papal and conciliar teaching on the manifold presence of Christ and its integration into theological reflection on the Eucharist allows us to make several points and raise some questions for further consideration.
Difficulties in the Order of the Presences
From the start, the issues underlying the various sequences employed in presenting the manifold modes of Christ's presence in the 40 Raymond Moloney, The Eucharist, Problems in Theology (Collegeville Liturgical, 1995) 41 Ibid 185  42 Ibid 185-86  43 Ibid 234-35 liturgy, especially in the Eucharist, are difficult to sort out. I have described several ways of understanding the differences in order. One way is to see the presences as in ascending or descending order of importance. Sacrosanctum concilium no. 7 begins with the presence in the eucharistie species and then moves toward the presence of Christ in the praying assembly. Paul VI goes in the opposite direction, beginning with the presence in the assembly gathered for prayer, adding several nonliturgical presences, and culminating with the presence in the eucharistie species which he calls real par excellence because it is substantial.
Another way is phenomenological, tracing the presences of Christ as they occur in a celebration: in the assembly that gathers, in the word, in the person of the priest who recites the eucharistie prayer, and in the eucharistie species. This approach can be seen as related to the "intensity of presence" approach, culminating in the presence in the eucharistie species. Moloney's insight is different, seeing a leading up to and a leading away from the most intense or important presence in Christ's act of self-giving in the Eucharistie Prayer. Moloney also adds the presence in Christian living, though this is not strictly speaking a liturgical presence.
A third way to understand the presentation of the various modes of Christ's presence is offered by Kilmartin. He does not approach the topic from the viewpoint of eucharistie theology or practice, but from the more general viewpoint of liturgical theology. He analyzes the modes of Christ's presence from the point of view of the "definition of the liturgy" given in Sacrosanctum concilium no. 7, namely that the liturgy is for the sanctification of the human person and the glorification of God. He reads the presences in this light, and sees them therefore as anabatic presences (Christ speaking to the Father) and katabatic (Christ speaking to us). In his presentation, it is not the increasingly important "real" presences which are primary, nor the structure of the liturgy (gathering, word, the ministry of the priest in the eucharistie prayer, the eucharistie species in communion), but the dynamic of adoration and sanctification that takes place in the liturgy, revealing its fundamentally dialogical character. 44 This variety of approaches to the order of the manifold modes of Christ's presence reveals what is at stake in this argument-our relationship to Christ, and through him to the Father and to one another.
The Presidency of the Eucharist
Sokolowski's reflection on the grammar of eucharistie praying and his emphasis on the presidency of the Eucharist led him to speak at length about the priest as a privileged presence of Christ, and a hierarchy of presences with a concomitant hierarchy of participation. This topic has recently emerged as a particularly vital one. For instance, each of the plenary talks at the meeting of the Catholic Theological Society of America in 1997 reflected on the question of eucharistie presidency. In addition, Dennis Ferraro and Sarah Butler carried on a lively debate on the meaning of the phrases in persona Christi and in persona Christi capitis that has been closely followed by many; David Power and David Coffey have also made important contributions. 45 But this emphasis on the presidency of the Eucharist and its particular manifestation of the presence of Christ has served to make it difficult to maintain the tension created by reflecting on this presence within the context of the whole presence of Christ as articulated in Sacrosanctum concilium no. 7.
Related to the controversy about how the priest functions in persona Christi is the growing concern about Sunday celebrations in the absence of a priest. Here the debate has revolved around the necessity of a priest to celebrate the Eucharist. Various questions have been raised: What exactly does the community do when it gathers, hears the word, prays, and receives communion? What does a priest add to that? What is lacking when the priest is not there? 
Lack of a Theology of the Word
Most of the theological literature I have reviewed is still driven by the Tridentine emphasis on transubstantiation and real presence and ends up dealing with ontological issues surrounding presence. The resulting attempts to use personalism and to emphasize the presence as not simply spatial but personal have been helpful. But Gerken's "relational ontology" and Sokolowski's "theology of disclosure" are concerned about essences, things in themselves. This is clearly important, and it is what Paul VI affirmed in the strongest terms in Mysterium fidei.
However, this emphasis on the presence and change in the eucharistie species has led to a neglect of the theology of the word in con- 45 See the bibliography in the review article by Gerard Austin, "In Persona Christi at the Eucharist," in Eucharist: Toward the Third Millennium (Chicago: LTP, 1997) 81-86. 46 
Philosophical Issues
The various philosophical systems employed have been genuinely helpful in coming to terms with the richness of the eucharistie tradition of presence. Personalism has allowed theologians to complement the more static ontology of the Tridentine and neo-Scholastic tradition with a more dynamic sense of the Eucharist as personal, reciprocal presence.
Phenomenology has allowed a systematic use of the structures of human experience to illumine the complexity of the eucharistie action. Symbol studies have enriched the appreciation of the multivalence and complex layers of meaning contained in the eucharistie elements. Ritual studies have begun to focus more attention on the ways in which human actions are fundamentally ritual, and how ritual structures contain and express meaning. Related to ritual studies are semiotics and structural anthropology that attempt to explore the deep structures of meaning in an action. 49 This rich philosophical and methodological development has offered the opportunity to delve more deeply into the meaning of the eucharistie presence in its complexity.
A Brief Structural Reading
I have noted that several authors, especially Joseph Powers and Raymond Moloney, have used the structure of the eucharistie celebration to reflect upon the various modes of Christ's presence. Even in their extended treatment of the various modes of Christ's presence as encountered in the unfolding of the liturgy, the tradition's insistence upon the preeminence of the presence of Christ under the eucharistie species has affected their approach. Paul Vl's insight that all these modes of presence are real has not had a significant impact on their presentation.
The various modes of Christ's presence are found in the action of the Church (notice the grammar of Paul Vl's treatment in Mysterium fidei). Even the presence of Christ under the species of the Eucharist can be understood as fundamentally an action. The following structural reading attempts to respect the "reality" of the various modes of Christ's presence and to clarify the way in which the eucharistie species are part of a whole action or ritual. 50 In the brief overview of the structure of the liturgy that follows, I hope to offer a key for exploring the complexity and the various modes of Christ's presence in a more systematic way.
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The Entrance Rites
We are called together to form Christ's body. Gathering the various personalities and talents of the community, we form a cell of the body of Christ to offer praise to the Father. In the order of the various presences of Christ, this presence is primary, since it is the prerequisite for the sacramental action: the Church must gather. The intensity of this presence is determined by its communal nature and can thus be highly or minimally intense, depending on the circumstances (Easter or a summer Sunday would be examples of differing levels of intensity). Since the community is called together by God in the Holy Spirit, it is katabatic. Since the gathering is for the express purpose of worship, it is anabatic.
The Liturgy of the Word The usual structure is understood as dialogical: God speaks and we respond. However, the dynamic is more complex: God speaks, we listen and reflect, we respond. The proclamation is of God's word, mediated by ministers, either lectors or deacons. The listening and reflection take place in silence and in the activity of the Holy Spirit. The response is multiple and complex (in the psalm, in the homily, in professing faith, in praying), but also in the sacramental action (offering, the sacrifice, the communion), and finally, also in going forth as Christ's body to recognize Christ in the poor and less fortunate.
In order, the word comes second, yet the word is necessary since it specifies the meaning of the assembly: the heirs of the stories proclaimed. The intensity of this presence is determined by the fundamentally narrative and participatory character of the proclamation of God's word. It focuses on human sanctification (the katabatic) from the point of view of the hearing of the word. It is anabatic from the point of view of the human response in prayer, profession of faith, and sacrificial action, both in the sacrament and in Christian living.
The Liturgy of the Eucharist Here again there is a rich diversity of presence: in the gift of Christ's own body, symbolized in bread, wine, and monetary offering. The bread and wine, fruit of the earth and vine, the work of human hands, God's own gift to us, are presented to be transformed into the means of participation in the divine presence.
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The eucharistie prayer, invoking the themes of creation and redemption in Christ, mediated by the words of the Church and the voice of the priest, dialogically involving the assembly of believers, combining narrative of God's great acts of the past with supplications for him to continue that powerful acting in our presence, through Christ, in the Holy Spirit-this is a reality too complex to treat more than schematically. Communion, the essential complement to the prayer, gathers all at the sacrificial banquet to taste a morsel of the promise of future glory where Christ's body together with all the angels worships the eternal Godhead.
The presence of Christ in the eucharistie liturgy follows the gathering of the community and the proclamation of the word. Since it combines word and act in a preeminent way, this presence can be seen as most intense. Again, the presence here encountered is both sanctifying (especially in communion) and anabatic (in the preparation of the altar and gifts and in the eucharistie prayer).
The Concluding Rites At the end of the liturgy, the believer does not remain in the church building. Yet the believer does not cease encountering Christ. The assembly, the word, the eucharistie prayer led by the priest, the reception of communion, all provide the context for the ongoing encounter that takes place in the world. One goes in peace to love and serve the Lord, as one has loved and served God at Mass. And one is conscious first and foremost that God has loved and served each one of us as believers.
CONCLUSION
This review of the teaching on the manifold presence of Christ has allowed us to explore one vein of eucharistie theology. It has also served as a convenient point of entry into the richness and controversy concerning eucharistie theology and the life of the Church today. It has allowed us to revisit the Eucharist as a manifestation of the paschal mystery of Christ's dying and rising, the ultimate revelation of God's plan for us. This presentation has reminded us of one of the classic themes of eucharistie theology, namely presence, and enabled us to see how this concept has been enriched in the last 50 years by biblical and patristic studies, by papal and conciliar teaching, and by systematic exploration associated with several different philosophical traditions. This review has helped us see the changes that have taken place in theology in the years since Vatican II, especially in the issues that have captured the attention of the papal magisterium and theologians regarding the presidency of the Eucharist and the role of theology in the postmodern world.
I have also pointed out some lacunae in recent reflections on the Eucharist. By using the doctrine of the manifold presence of Christ as a prism, I have shown the lack of development of a theology of the word in relationship to the celebration of the Eucharist. In particular this has indicated how even contemporary treatments of the Eucharist are still tied to the traditional topics of sacrament, sacrifice, and communion. This has further illustrated how a more profound theology rooted in the celebration of the Eucharist still needs to be worked out, especially in the English-speaking context. I have briefly attempted such an approach. The manifold presence of Christ ultimately confronts us in all aspects of our humanity, transforming our community, immersing us in the narrative of our own reality as God's people, Christ's body, and the Spirit's temple. Through the priest's service and mediation, the community remembers and petitions God that Christ's sacrifice may be present and shared in communion. Believers thus transformed go forth to continue that encounter with those they meet.
